Ⅰ. The problems of Śamatha and vipaśyanā in Mainstream Buddhism
It may be well acknowledged that Vijñaptimātra philosophy was gradually developed from the experiences of the forest-dwelling Buddhist monks called Yogācāra. As the term Yogācāra implicates, their meditation practices consist mainly in combining the mind with the meditation object, thereby conforming to the general characteristics of Buddhist practices. Because of the pre-eminent role that concentration (samādhi) plays particularly in Yogācāra Buddhism and generally in Mahāyāna Buddhism, there arose the one-sided preoccupation that the Yogācāra Buddhist practices only centered on calmness meditation (śamatha). This evaluation, however, did not recognize the fact that in Yogācāra Buddhism the concept of śamatha and vipaśyanā differs greatly from the traditional understanding, i.e., abhidharmic usage of the term, and has another implication. For the Abhidharmists, calmness meditation (śamatha) cannot co-exist with insight meditation (vipaśyanā), simply because the function and object of the two concepts is obviously not in accord with each other, and the mind does exist only instantly. In order to clarify their idea of the simultaneous co-existence of śamatha and vipaśyanā, a new scheme of expressing the function of the two concepts is VETTER (1988) , in his part, shows convincingly that the distinction between śamatha and vipaśyanā can go back to Buddha's earliest discourses. In the Dharmapravartanasūtra, traditionally attributed to the first sermon of the Buddha, there prevails the śamatha-centered practice, which peaks at the eighth member of the Eightfold Way, namely "right samādhi". Notwithstanding the strenuous efforts of the Buddha, his five disciples could not achieve the goal. So, the Buddha thought it necessary to change the training method, and he then introduced (according to the tradition: in the Ananattalakkhanasutta) the analytical method which consists in the reduction of the person into five aggregates (skandha). By realizing the five aggregates to be impermanent, unsatisfactory and without self, the disciples could achieve that state free from desires and craving. It goes without saying that this method is strongly based on and characterized by the Insight meditation (vipaśyanā). As the case of the five disciples shows, the vipaśyanā-method proves itself among the Buddhist circles to be more effective in reaching the goal than the śamatha-method. For the purpose of brevity, this paper will not investigate on this problem further. It is worth noting, however, that the two methods, śamatha and vipaśyanā, were clearly differentiated from the beginning of Buddhism.
In the following period of Abhidharma Buddhism, this tendency was reinforced further in the way that ultimate realization of Nirvāṇa could only be attained through vipaśyanā, but not through śamatha.
2) The latter served only as a prepar- 
Ⅱ. Yogācāra idea of integrating the two meditations in the ŚrBh
The peculiarity of the Yogācāra concept of śamatha and vipaśyanā consists in the fact that the two are very closely integrated into the two parts of the concentration (samādhi). (1) in laukikamārga.
(2) in lokottaramārga.
As HUI-MIN (1994: 29ff.) suggests, the last three items (B~D)
6) See, HUI-MIN (惠敏) (1994) . In SNS VIII, we find the four kinds of meditation object corresponding to the vyāpy ālmbanam of ŚrBh. ing some more considerations on this issue:
The nine cittas consist of eight cittas, which are characterized by vipaśyanā, plus one śamatha-citta, which is the sole counterpart of these eight vipaśyanā-cittas. The eight vipaśyanā-cittas are, in turn, divided into two sets: one constituting the dharma-jñāna-pakṣya, and the other constituting In the present paper, I dealt with two passages among four in the YBh, which explicitly use the concept "śama-tha-vipaśyanā-yuganaddha-vahin". It can be summarized as follows:
The most interesting fact the passages in the YBh, more precisely the ŚrBh, point out is that the concept in question It is well-known that the Yogācāra school was developed from the solitary meditators called yogācāra, who practiced various kinds of the meditation in the wilderness. In the YBh, the main text-corpus of the Yogācāra school, we can find a striking definition of meditation, which clearly shows the synthetic character of this school. They characterize meditation by the technical term "parallel of calming the mind and analytical insight" (śamatha-vipaśyanā-yuganaddha-vahin, 止觀雙運). It is hard to figure out the meaning in the context of the traditional understanding of śamatha and vipaśyanā, because they have been regarded as being quite different in their function. The purpose of this paper is to find out whether the origin of this kind of definition for the two concepts can be traced back to the Yogācāra texts, and if so, to find out how the parallel of the two concepts was understood in the sources. For this purpose, I dealt with two passages among four in the YBh, which explicitly use the concept "śamatha-vipaśyanā-yuganaddha-vahin". It can be summarized as follows:
The most interesting fact which the passages in the YBh, more precisely the ŚrBh, point out is that the concept in śamatha with vipaśyanā more closely. The new definition of śamatha and vipaśyanā that they all belong to the "One pointedness of the mind" (cittaikāgratā), which amounts to the definition of sāmadhi in the Early Buddhist texts, makes it possible to enlarge the concept śamatha upon the field of vipaśyanā.
The important methodological step toward the functional synthesis of the two concepts seems to be achieved at the ŚrBh stage. In the context of a meditation object (ālambana) the text mentions clearly that śamatha and vipaśyanā form a complementary process of achieving the pureness of the inner bases and pureness of outer objects in the way that śamatha has as its meditative object 'mental image free from concept (nirvikalpaṃ pratibimbam)' and vipaśyanā 'mental image with concept (savikalpaṃ pratibimbam)'. Whereas the former serves to eliminate (vibhāvanā) mental images thereby leading to the calmness of mind, the latter aims at producing (adhimucyate) vivid mental images which resemble the real one through discriminative analysis. At first sight, this practice shows clear internal relatedness with the visualization technique, practiced in the aśubha meditation or buddha-anusmṛti meditation for the production of vivid images. But, we should also keep in mind that the ontological status of the mental images is not asked in the description of the ŚrBh.
The other passage, I select for dealing with the passage "śamatha-vipaśyanā-yuganaddha-vahin", appears in the VinSg-Section of the YBh, where this technical term was used to characterize the Path of Vision (darśanamārga). I cannot but escape from the impression that this passage was
